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INTRODUCTION 
µ-XVWLFH¶Ls a word scattered through missionary writings. Throughout the nineteenth century 
missionaries connected themselves with like-minded communities of opinion with labels such 
DVµIULHQGVRIMXVWLFHDQGKXPDQLW\¶ WKHSURWHFWRUVRIµNLQGQHVVDQGMXVWLFH¶RUµIULHQGVRI
MXVWLFHKXPDQLW\DQGUHOLJLRQ¶.1 7KHDEROLWLRQRIVODYHU\ZDVVHHQDVDµJUHDWZRUNRIMXVWLFH
DQGPHUF\¶DQGDGHILQLQJIHDWXUHRIµ%ULWLVKMXVWLFH¶ZKLFKZDVDOVRWKRXJKWWRFKDUDFWHULVH
the actions of Britain elsewhere.2 ,QWKHLUSXEOLVKHGZULWLQJVPLVVLRQDULHVZURWHRIWKHµMXVWLFH
[aQG@EHQHILFHQFH¶RI%ULWLVKUXOHLQ,QGLDDQGRIPLVVLRQDU\ZRUNDVHIIHFWLQJWKHLQFXOFDWLRQ
RIµMXVWLFHPHUF\DQGFKDULW\¶3 As such, missionaries locked themselves in battle with 
numerous forces of real and perceived injustice in British India. They railed against the 
µLQMXVWLFH¶LQIOLFWHGXSRQ+LQGXZLGRZVFKLOG-brides and would-be converWVE\µWUDGLWLRQDO¶ 
LQGLJHQRXVSUDFWLFHV%XWWKH\DOVRZURWHRIµWKHLPSHUIHFWDGPLQLVWUDWLRQRIMXVWLFH¶
conducted by the colonial state.4 At the same time, missionaries interpreted the famines, 
floods, plagues and rebellions they encountered in India through a theological framework that 
also hinged on particular readings of justice, punishment and retribution. At a more mundane 
level the everyday practice of missionary stations (including the arbitration of disputes 
EHWZHHQFROOHDJXHVDOVRUHTXLUHGDZRUNLQJXQGHUVWDQGLQJRIZKDWZDVµIDLU¶$VVXFK
PLVVLRQDULHVXVHGFRQFHSWVRIµMXVWLFH¶WRVLJQLI\DVRFLDOLGHQWLW\DPRUDOQHHGDOHJDO ideal; 
a theological explanation; and an administrative tool.  
Focussing on the London Missionary Society (LMS), the largest Protestant 
missionary organisation operating from nineteenth-century Britain, this article argues that 
missionary understandings of justice were important in mediating the discursive relationship 
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EHWZHHQµMXVWLFH¶DQGWKH%ULWLVK(PSLUH7KHQRWLRQWKDW%ULWDLQEURXJKWµMXVWLFH¶WRLWV
colonies was a means of legitimising the expansionist, violent and exploitative practices of 
colonialism. Missionaries were able to both facilitate this association and to destabilise it.  
Surreptitiously active in India since the late eighteenth century, British missionaries 
formally gained access to India with the changes to the East India Company (EIC) Charter in 
1813.  Protestant missions were one of many agents of cultural imperialism which played a 
part in critiquing and attacking indigenous ways of life, including indigenous interpretations 
RIVRPHRIWKHFRQFHSWVERXQGXSLQWKHµZHVWHUQ¶QRWLRQRIµMXVWLFH¶VXFKDVODZDQG
punishment. This was particularly the case after the so-FDOOHGµ$JHRI5HIRUP¶LQ,QGLD
during the 1830s. Whilst missionary discourses were steeped in religious imagery and ideas 
of sin whilst secular ones were not, during this period missionary and secular aspirations for 
India tended to coincide QRWOHDVWRYHUWKHµFRQGLWLRQRIWKH,QGLDQZRPHQ¶ZKHUHERWK
argued that women should not be cruelly treated. Whilst numbers of conversion were much 
lower than the mass change missionaries had hoped for, they were hardly insignificant. Some 
areas, such as Kerala and the Khasi hills saw large proportions of the population convert to 
Christianity.5 Elsewhere, missionaries were partly responsible for percolating widespread 
cultural changes from the introduction of western education, to shifts in medical 
understandings of the body, to critiques of indigenous practices of child-raising, belief and 
caste practice.6 Missionaries were also highly important in conveying an idea of India back to 
%ULWDLQDQGIRUPLQJWKHLPSHULDOFXOWXUHµDWKRPH¶WKDWFKDUDFWHULVHG%ULWDLQWKURXJKRXWWKH
nineteenth century. As Susan Thorne has powerfully demonstrated, missionaries were one of 
µWKHP\ULDGVLWHVDWZKLFKRUGLQDU\%ULWRQVHQFRXQWHUHGWKHFRORQLHV¶DQG µDQHIIHFWLYH
FRQGXLWRILQIRUPDWLRQDERXWWKHHPSLUH¶7 7KHµFRQQHFWLYHWLVVXH¶UXQQLQJEHWZHHQµKRPH¶
DQGµIRUHLJQ¶PLVVLRQDU\ZRUNDOORZHGIRUWKHFRQVWDQWLQWHUSOD\EHWZHHQFRORQLDOVLWHVLQWKH
construction of concepts such as justice, and the gender, race and class lenses through which 
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such concepts were filtered. Missionaries might also be seen as significant for understanding 
the gendering of justice as a concept itself back in imperial Britain. As respectable religious 
figures, missionaries could command trust in moral matters. What they pronounced to be 
µMXVW¶RUFRQYHUVHO\µXQMXVW¶FDUULHGsome cultural weight. 
Justice was also a gendered concept. Whilst traditionally embodied in the classically 
derived female figure of Lady Justice, this did not mean that justice was necessarily gendered 
feminine. Rather, specific aspects of justice were differently gendered. Compassion and 
PHUF\ZHUHJHQGHUHGµIHPLQLQH¶SDUWLFXODUO\LQWKHHYDQJHOLFDOWKRXJKWRQZKLFKPDQ\
missionaries drew. Objectivity, impartiality and judgement were usually gendered masculine. 
6RPHRIWKHLQVWDELOLW\LQWKHXVHRIWKHWHUPµMXVWLFH¶FRPHVIURPWKHVHJHQGHUHG
ambivalences. However, in missionary writing, many of these potential conflicts were ironed 
out by gendering not justice itself but the objects of justice and injustice. Some of this was 
racialized. In gendering justice and the objects of justice and injustice, missionaries both 
reflected and contributed to wider cultural associations of power, victimhood and racial and 
religious difference. 
In missionary writing the concept of justice, or perhaps put better their concepts of 
justice, were as noted above, highly polyvalent, that is meanings were multiple and shifting. I 
argue that this polyvalency was itself important becaXVHWKHGLVFRXUVHRIµMXVWLFH¶IRXQGLQ
PLVVLRQDU\ZULWLQJVUHOLHGPRUHRQµFRPPRQVHQVH¶XQGHUVWDQGLQJVRIMXVWLFHWKDWFRXOGEH
contradictory, than on any sustained theoretical or theological understanding. In seeking to 
explore how missionaries negotiaWHGWKHVHGLIIHUHQWXQGHUVWDQGLQJVRIµMXVWLFH¶LQWKHLU
thinking I hope to unravel the points of tension between them. I also argue for the importance 
of gender in negotiating these tensions, appearing in the discussion of many different kinds of 
µMXVWLFH¶DQGOHQGLQJWRWKHPDOODQHPRWLYHLIRIWHQFRQWUDGLFWRU\IRUFHRIDUJXPHQW
7KURXJKRXWWKHDUWLFOH,DVNZKDWGLGWKHFRQFHSWRIµMXVWLFH¶PHDQWRQLQHWHHQWK-century 
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PLVVLRQDULHV"+RZGLGWKH\MXJJOHGLIIHUHQWFRQFHSWVRIµMXVWLFH¶LQWKHLUZULWLQJV" And how 
ZHUHWKHLULGHDVRIµMXVWLFH¶JHQGHUHG"/DVWO\,DUJXHWKDWLQLWVSRO\YDOHQF\MXVWLFHZDVRQH
of the many concepts through which missionaries could evoke both likeness and alterity. The 
remainder of the article is structured around four approaFKHVWRµMXVWLFH¶WDNHQLQPLVVLRQDU\
writing, which might loosely be glossed as social, legal, Providential and institutional 
FRQFHSWXDOLVDWLRQVRIµMXVWLFH¶ 
 
 µ-867,&(¶µ&,9,/,6$7,21¶$1'7+(:521*(D HINDU WOMAN  
From their earliest days in India, missionaries represented Indian women through the lens of 
victimhood. In SDUWLFXODUDQGDVPDQ\KDYHSUHYLRXVO\DUJXHGWKHµ+LQGRRZRPDQ¶ZDVD
cause celebre in nineteenth-century reformist writings and a staple of British imperial 
discourse that was used to justify imperial intervention.8 Enlightenment thinking had 
suggested that the social position occupied by women was a core indicator of civilisation.9 
:ULWHUVVXFKDV-DPHV0LOODUJXHGWKDWµ>D@PRQJUXGHSHRSOHWKHZRPHQDUHgenerally 
GHJUDGHGDPRQJFLYLOL]HGSHRSOHWKH\DUHH[DOWHG¶10 At the apex of civilisation were 
European, Christian women gendered by emergent Evangelical discourses about the family. 
/RZHUGRZQWKHKLHUDUFK\ZHUHµ+LQGRR¶ZRPHQZKRRFFXSLHGDSRVLWLRQRIwhich Mill 
ZURWHDµVWDWHRIGHSHQGHQFHPRUHVWULFWDQGKXPLOLDWLQJ«FDQQRWHDVLO\EHFRQFHLYHG¶11 
6XFKLPDJHU\ZDVUHDGLO\DEVRUEHGE\PLVVLRQDULHVZKRFODLPHGWKDWµ>W@KHFRQGLWLRQRI
women in all heathen countries is one of mental no less than moral debasement, the one 
QDWXUDOO\WHQGLQJWRWKHRWKHU¶12 In the early nineteenth century, sati was used to imagine 
,QGLDQZRPHQ¶VYLFWLPLVHGVWDWH13 $IWHULWVDEROLWLRQFRQFHUQVDERXWµKLQGXZRPHQ¶V¶
RSSUHVVLRQZHUHUHFRQILJXUHGDURXQGRWKHUWURSHVIURPWKHµFKLOGEULGH¶WRWKHµ]HQDQD
ZRPDQ¶DOORIZKLFKFUHDWHGLPDJHVRIFUXHOVXIIHULQJDQGGHVSHUDWHYXOQHUDELOLW\1XPHURXV
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highly charged adjectives were piled into these descriptions as the practices were named 
µEDUEDULF¶µFUXHO¶µZLWKRXWUHDVRQ¶DQGµXQMXVW¶7KURXJKWKHLUFRSLRXVSDPSKOHWV
periodicals, engravings, sermons, plays and exhibitions missionaries were not only active 
agents in detaiOLQJWKHµGHSORUDEOHDQGGHJUDGHGFRQGLWLRQRI+LQGRRIHPDOHV¶EXWLQIOXHQWLDO
ones.14 Missionaries narrated such sufferings from a position of authority vested in them as 
white, British eye-witnesses. 
One thing that was being conveyed in these writings was that the treatment of women 
by Indian men and Indian society at large was unjust. This ties in with the links between 
justice and an emergent rights discourse that was being developed by John Stuart Mill and 
others in this period.15 One female missionary, H[SOLFLWO\QDPHGDµFRPSHWHQWZLWQHVVWRWKH
ZDQWVDQGZRHVRIWKHIHPDOHVH[LQ3HQLQVXODU,QGLD¶ZURWHRIµWKHGHJUDGDWLRQRIWKH
IHPDOHVH[LQWKDWODQGRIGDUNQHVV¶SDUWLFXODUO\DURXQGWKHODFNRIIHPDOHHGXFDWLRQ7KH
injustice here was not so much that of inequity, of course girls in Britain were also denied the 
same educational opportunities of boys, but rather injustice in the sense that the lack of 
education was felt to be barbaric, setting young women up for further exploitation, a life 
defined E\VH[XDOLW\DQGVXEMXJDWLRQµ-XVWLFH¶KHUHZDVDYDJXHQRWLRQRIDOOZKDWZDV
µULJKW¶µIDLU¶µWUXWKIXO¶µUHDVRQDEOH¶µJRRG¶DQGµKRQHVW¶EXWDOVRZKDWµ%ULWLVKness¶ZDV 
about7KHSURVSHFWWKDWLIWKHVFKRROZDVVKXWWKHJLUOVµPXVWEHVHQWEDFNto their homes, to 
ZDVWHWKHLUOLYHVLQLGOHQHVVLJQRUDQFHDQGLGRODWU\¶ZDVHTXDOO\HPRWLYH7KHDXWKRU
DSSHDOHGWR%ULWLVKZRPHQWRVXSSRUWKHULQKHUILJKWIRUMXVWLFHµZLOO&KULVWLDQPRWKHUV± will 
Christian daughters ± will the women of highly-favouUHG(QJODQGDOORZWKLV"¶VKHGHPDQGHG
of the Missionary Magazine¶VUHDGHUVKLS16 Justice here drew its discursive power not only 
from being an emotional and highly ethnocentric concept itself, but from condemning forms 
RIEHKDYLRXUVXFKDVµLGOHQHVV¶WKDW were equally culturally contingent. In this context, 
QDPLQJWKLQJVDVµXQMXVW¶RSHUDWHGDVDWRRORIRWKHULQJ 
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Whilst theoretically and theologically committed to human universalism, missionaries 
also saw themselves as fundamentally different to the Indians (and also Africans and 
Polynesians) whom they sought to convert. Rather than conceiving individuals primarily 
through their soul or spirituality, as they might sometimes profess, the missionary world view 
was fundamentally one that was embodied, raced and gendered.17 The missionary 
XQGHUVWDQGLQJRIµMXVWLFH¶ERWKUHIOHFWHGDQGFRQWULEXWHGWRWKLV,QGLDQZRPHQZHUH
µGLIIHUHQW¶EHFDXVHWKH\ZHUHVXEMHFWWRIRUPVRILQMXVWLFHWRZKLFK%ULWLVKZRPHQZHUHQRW
Appearing to be an abstract quality, justice was always embodied (and therefore also 
gendered) in missionary writing and, significantly, it was often issues of gender that were 
used to demonstrate alterity.   
One particularly iconic debate about gendered justice concerned WKHGUHVVRIµ6KDQDU¶
RUµORZHU¶FDVWH&KULVWLDQZRPHQLQ7UDYDQFRUHThis controversy, which surfaced at 
VHYHUDOSRLQWVGXULQJWKHQLQHWHHQWKFHQWXU\FRQFHUQHGZKHWKHURUQRWµ6KDQDU¶>1DGDU@
women should be allowed to cover their breasts, a practice traditionally forbidden by caste 
practice in Travancore. Under missionary encouragement, female Christian converts had 
DGRSWHGDFRWWRQJDUPHQWFRYHULQJWKHµFKHVWDQGWKHXSSHUSDUWRIWKHERG\¶,QWKLVKDG
EHHQDSSURYHGE\WKHUHLJQLQJ6RYHUHLJQDQGKDGµHYHUVLQFH>EHHQ@XVHGE\ the Christian 
ZRPDQRIWKHSURYLQFH¶18 +RZHYHULQ9LFWRULD¶V3URFODPDWLRQLVVXHGLQUHVSRQVHWR
the Indian Rebellion to establish the non-interference of the British in matters of religion, was 
LQYRNHGDJDLQVWWKHSUDFWLFHDQGPLVVLRQDULHVUHSRUWHGKRZµChristian women...were rudely 
stripped of their upper garment, loaded with indignity, and not unfrequently treated with 
personal violence.¶19 
The debate has already been the subject of considerable scholarly attention and has 
been interpreted varyingly as an issue about caste status, social class, gender, and 
conversion.20 But the missionary response was to condemn these acts as a straightforward 
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question of indecency and injustice. Missionaries argued that the injustice stemmed from the 
violation of individual choice (in itself a highly enthnocentric concept bound up with the 
history of political Liberalism). They also suggested the original practice of not covering the 
EUHDVWVZDVµXQMXVW¶LQDQGRILWVHOIEHFDXVHWKH\UHDGWKHIHPDOHERG\DVVH[XDOLVHGDQGLWV
bare upper body a sign of violation. 
Missionaries had a complicated relationship with the colonial state but in this case, 
missionaries attempted to draw on colonial authority to reinforce their sense of moral or 
social justice with the law, persuading Sir C. E. Trevelyan to petition General Cullen, British 
5HVLGHQWDW7UDYDQFRUHRQWKHLUEHKDOI,QKLVSHWLWLRQ7UHYHO\DQFODLPHGWRµKDYHVHOGRP
met with a case in which not only truth and justice, but every feeling of our common 
KXPDQLW\DUHVRHQWLUHO\RQRQHVLGH¶21 µ7KHZKROHFivilized world would cry shame upon 
XV¶KHFRQWLQXHGµLIZHGLGQRWPDNHDILUPVWDQGRQVXFKRFFDVLRQ¶22 An easy elision is 
PDGHEHWZHHQµMXVWLFH¶µWUXWK¶DQGµFLYLOLVDWLRQ¶-XVWLFHQRWRQO\PXVWEHGRQHEXWPXVWEH
seen to be done by the rest of the western world. Here, as elsewhere, the discursive power of 
WKLVXVHRIµMXVWLFH¶UHOLHGRQLWVLQGHILQDELOLW\LWVµFRPPRQVHQVH¶YDOXHDQGWKHLGHDWKDWLW
ZRXOGEHXQLYHUVDOO\XQGHUVWRRG,QVXFKZULWLQJPLVVLRQDULHVXVHGWKHFRQFHSWRIµMXVWLFH¶WR
bind themselves into an imagined community with the British public back home. Using 
µMXVWLFH¶DVWKRXJKDFRQFHSWVRVHOI-explanatory it need not be defined, appears as a part of a 
UDFLDOLVHGLGHQWLW\OLQNHGZLWKLGHDVRIµUDWLRQDO¶WKRXJKWDQGWKHHQOLJKWHQed, liberal, 
western man.  
'UDZLQJRQWKHORQJHVWDEOLVKHGWURSHRIµ2ULHQWDOGHVSRWLVP¶PLVVLRQDULHVOLNH
RWKHUFRORQLDODFWRUVVDZµ-XVWLFH¶DVVRPHWKLQJWKDWWKH%ULWLVKbrought to India and used the 
FRQFHSWWRGLIIHUHQWLDWHEHWZHHQDUHDVXQGHUGLUHFW%ULWLVKUXOHDQGWKRVHWKDWZHUHQRWµ,Q
Travancore as well as in other provinces of India, where the native princes exercise the 
SRZHUVRIJRYHUQPHQW¶RQHPLVVLRQDU\ZURWHµLWZLll be seen that injustice and oppression 
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DUHLQIOLFWHGZLWKLPSXQLW\XSRQWKHVXIIHULQJSHRSOH¶23 %ULWDLQZDVWKRXJKWWREULQJµMXVWLFH¶
to places previously governed by violent and arbitrary law and at moments, such as during 
the Travancore breast-cloth controversy, were able to draw on secular apparatus of the 
FRORQLDOVWDWHWRUHLQIRUFHWKHLULQWHUSUHWDWLRQRIµLQMXVWLFH¶,QERWK7UHYHO\DQ¶VDSSHDODQGLQ
the PLVVLRQDU\¶VWKHTXHVWLRQZDVUHIHUUHGEDFNWRWKH%ULWLVKSXEOLFZKLFKDJDLQUHLQIRUFHV
the iGHDWKDWWKH\DUHLQKHUHQWO\µMXVW¶,QGHHGDWRWKHUPRPHQWVWKH/06RSHQO\FODLPHGWKDW
µWKHORYHRIIUHHGRPDQGMXVWLFH«SHUYDGHVWKHSXEOLFIHHOLQJRIRXUFRXQWU\¶24 
But the relationship between missionaries and the colonial state, in matters of 
µMXVWLFH¶OLNHVRPDQ\RWKHUVFRXOGDOVREHOHVVFRPIRUWDEOH7KHYHU\VHQWHQFHIROORZLQJ
WKDWLPSORULQJLQGLJHQRXVµLQMXVWLFHDQGRSSUHVVLRQ¶ZDVIROORZHGE\DPRUHFDXWLRXVRQH
ZKLFKZKLOVWUHMRLFLQJWKDW%ULWLVKUXOHKDGVHFXUHGµFLYLOLVHGLQWHUHVWV¶UHFRJQLVHGWKDWµwe 
must deplore the motives and the means which have sometimes led to British supremacy in 
,QGLD¶25 The conquest, violence and exploitation that led to the establishment of British rule 
LQ,QGLDZDVUHFRJQLVHGKHUHDVPRUDOO\µXQMXVW¶8QGHU colonial rule, missionaries also had 
WRFRQWHQGZLWKVLWXDWLRQVLQZKLFKLWZDVDOOWRRREYLRXVWKDWWKHLUXQGHUVWDQGLQJRIµMXVWLFH¶
did not align with the kind of justice deployed by the British Government.  
 
SINKS OF INIQUITY: IN/JUSTICE IN THE LAW COURTS 
As Elizabeth Kolsky has argued, although the rhetorical commitment of the British Empire to 
WKHQRWLRQLWEURXJKWµMXVWLFH¶WRµGDUN¶LPSOLFLWO\µXQMXVW¶ODQGVZDVSRZHUIXODQGHQGXULQJ
it was constantly undermined by the actual working of colonial states, which was invariably 
unequal, unjust and often corrupt.26 The language of liberty, equality-before-the-law and the 
ULJKWVRIµIUHHERUQ(QJOLVKPHQ¶ were always in contention with the actual workings of 
empire, where racial difference continued to marNLQGLYLGXDOV¶DFFHVVWRWKHOHJDOV\VWHPV In 
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India, there were several different legal systems in play at once, with different communities 
subjected to different laws.27 The Ilbert Bill controversy had revealed that Europeans in India 
did not want a racially equitable legal system and gendered argument had been used to 
naturalise perceptions of colonial difference, whereby the native men were dubbed as 
deficient in character for posts of judges.28 From a missionary perspective, the colonial state 
RIWHQIDLOHGWRXSKROGZKDWWKH\SHUFHLYHGDVDQDWXUDOOLQNEHWZHHQµ-XVWLFH¶LQWKHVHFXODU
enlightenment sense, and Christianity.29 The EIC¶V collection of pilgrim taxes at the temple 
of Juggernaut (where pilgrims were allegedly crushed under the wheels of carriages drawing 
giant idols through the street), cautious policing of pre-abolition satis and the British 
*RYHUQPHQW¶V&RQWDJLRXV'LVHDVHVOHJLVODWLRQZHUHWKRXJKµOHJDO¶DOOFRQVLGHUHGµXQMXVW¶
E\WKRVHDUWLFXODWLQJWKHµPLVVLRQDU\FRQVFLHQFH¶30 But perhaps, most scathingly, 
PLVVLRQDULHVQRWHGWKDWWKHFRORQLDOMXGLFLDU\IDLOHGWRXSKROGµMXVWLFH¶HYHQRQLWVRZQWHUPV
Living for long periods in colonial spaces, missionaries had ample opportunities to witness 
the injustices perpetrated under British rule and often found that colonial courts were corrupt 
and their rulings were unfair.  
Writing in the midst of the Indian Rebellion, Rev. James Bradbury of µBerhampore¶
(Burhanpur), for example, wrote of the Indians he visited on his itinerancy tour as giving 
µH[SUHVVLRQWRRQHRIDVXEVWDQWLDOFKDUDFWHU- the imperfect administration of justice, which is 
an evil they deeply feel and whose long infliction has driven them to the boUGHUVRIGHVSDLU¶
His analysis was damning: 
That the British India Government is better in its intentions towards all people than 
any preceding dynasty, will be readily admitted; but in its practical working it bears 
hard on the poor. While the high and middle classes have secured to them great 
advantages, nearly all the peasants are oppressed, and the courts, both civil and 
criminal, virtually closed against them; for in those sinks of iniquity, justice is bought 
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and sold like any other marketable commodity, and the indigent person who, smarting 
from the infliction of wrongs, is unwisely advised to apply them, returns home with 
the solemn impression that they are mockeries of his woes, and rather than have 
recourse to them it is better to enduring silence till death brings deliverance.31 
Such a statement powerfully articulated what justice should be by positing a negative. 
It should not EHVRPHWKLQJµERXJKWDQGVROG¶OLNHDFRPPRGLW\EXWVKRXOGEHVRPHWKLQJWKDW
could transcend the individual. There is VRPHWKLQJKHUHRIWKHHTXDWLRQEHWZHHQµMXVWLFH¶DQG
equity that has become so important in post-Enlightenment thought.32 The failure of Britain 
to realise its ideas of justice was both disillusioning for the individual and dangerous to the 
integrity of the Empire itself. Bradbury also gets close, as some of his colleagues did also, to 
a sense of social justice running alongside ideas about the rule of law ± it is partly the class-
based inequality around access to the courts of which he is so critical.  
 
In another example, this time from 1893, Rev. William Hinkley reported a spate of 
violence occurring around the hill-station of RamadurJKRPHWRDVDQDWRULXPIRUµ%ULWLVK
WURRSV¶DQGµ(QJOLVK5HVLGHQWV¶DQGVXUURXQGHGE\YLOODJHVDWWDFNVZKLFKLQFOXGHGWKH 
deliberate destruction of fruit trees, the attempted sexual assault of two Indian women, and 
the murder of a man trying to defend them.33 The attack on the fruit trees, which was 
HODERUDWHGRQLQ+LQNOH\¶VUHSRUWUHIOHFWHGWKHIRXQGDWLRQDOSODFHRISULYDWe property rights 
in defining what justice meant that developed during the Enlightenment.34 The attack on the 
ZRPHQZDVDµFDVH¶KHGHVFULEHGDVµWRRVDGIRUDQ(QJOLVKPDQWRWKLQNRIPXFKOHVVWR
PHQWLRQ¶35 7KHUHZHUHQRWLVRODWHGLQFLGHQWVµ7KHVDPHWKLQJRFFXUV¶+LQNOH\ZURWH
µDOPRVWHYHU\IUXLWVHDVRQDQGQRWDWVXFKWLPHVRQO\¶OLVWLQJDVHULHVRIYLROHQWDWWDFNV
carried out by British soldiers that had occurred within the last six weeks in his own district 
RI$QDQWDSXU¶QRWLQJWKDWµDOOKDYHHVFDSHGSXQLVKPHQW¶36
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violence, or the threat of it, that these men represented in their professional capacity, 
SUHVXPDEO\WKLVZDVVHHQDVµOHJLWLPDWH¶YLROHQFHDQGWKHUHIRUHDVMXst. But Hinkley did 
FRQWH[WXDOLVHWKHVHHYHQWVZLWKLQDZLGHUSXEOLFGLVFRXUVHDERXWµWKHFRQGXFWRI%ULWLVK
VROGLHUVLQ,QGLD¶E\ZKLFKKHGRXEWOHVVUHIHUUHGLQSDUWWRWKHXVHRIVH[-workers in the army 
as illuminated by the Contagious Diseases legislation.37 The relationship between 
missionaries and Empire was complicated and fluctuating, but it is significant that when 
PLVVLRQDULHVGLGFRQFHGHWKDWWKHUHDOLWLHVRIFRORQLDOUXOHDUHQRWDOZD\VµMXVW¶WKLVGLGQRW
lead them to challenge the imperial ideal itself, which they continued to maintain should and 
could rule various peoples by justice and kindness.38  
 
Although the language of justice was used by the colonial state, it was also a 
discourse that was used by missionary and humanitarian groups throughout the nineteenth 
century through which to call the British Empire to account and to draw attention to 
violations of common humanity.39 Throughout the British Empire, missionaries named 
themselves µIULHQGVRIJRRGRUGHUSHDFH, MXVWLFHDQGKXPDQLW\¶DQG when they chose, could 
actively position themselves outside of the colonial state.40 As in the examples discussed in 
WKHILUVWVHFWLRQRIWKHDUWLFOHµMXVWLFH¶LVXVHGKHUHDVDELQGLQJWRROWRFHPHQWLPDJLQHG
communities of thinkers, but here it is used to challenge other British communities and to set 
WKHPLVVLRQDU\FRQVFLHQFHDSDUWIURPµPDLQVWUHDP¶%ULWLVKUXOH2WKHU/06PLVVLRQDULHVWR
,QGLDVXFKDV7KRPDV(EHQH]HU6ODWHUDOVRXUJHGDµMXVWDSSURDFK¶WRWKH:RUOG5HOLJLRQV
Somewhat in contrast to the outright condemnation of Hinduism discussed in the first section, 
KHXUJHGDQDSSURDFKEDVHGRQµ-XVWLFHFRXUWHV\DQGORYH¶IRXQGHGRQWKHRORJLFDO
understanding, not hasty critique.41  
It is interesting that despite the religious position missionaries adopt on their critique 
of the inequity of colonial justice, they do not use reference to the Bible to support their 
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arguments. In their writing, I am yet to find a single reference to Biblical Law. But there are 
many Biblical statements, particularly in the Hebrew Bible, that would have supported their 
arguments about impartiality before the law, the need to resist corruption etc.42 For example 
+LQNOH\¶VFULWLTXHDERYHVHHPVWRUHVRQDWHZLWK'HXWHURQRP\¶VGHFUHHµWRKHDURXWVPDOODQG
WKHJUHDWDOLNH¶43 Missionaries appear fully on board with secular post-Enlightenment 
understandings of justice, expressing their concerns much more in the language of Kant than 
the Hebrew Bible or the ideas of social justice that might be read into the Gospels. But, 
interestingly, this did not mean that the theological did not also operate as an important point 
of reference for missionaries. Instead of using Biblical discussion of law and judgement as a 
EDVLVIRUWKHLUGLVFXVVLRQRIµMXVWLFH¶PLVVLRQDULHVLQVWHDGXVHWKHZRUG and the idea of 
µMXVWLFH¶WRHYRNH'LYLQHLQWHUYHQWLRQDQGLQSDUWLFular, Providential Retribution. 
 
DIVINE JUSTICE: PROVIDENTIAL RETRIBUTION 
Hurricanes, floods, famines and droughts, all, at points, missionaries attributed to 
Providential wrath. Of a season that had been full of environmental challenges, one 
PLVVLRQDU\ZURWHWKDWµ+HDWVFDUFLW\RIIRRGDQGZDWHUDQGFKROHUDKDYHEHHQGUHDGIXO
VFRXUJHVEXWQHLWKHUMXGJHPHQWQRUPHUF\VHHPVWRVWLUXSWKLVSHRSOHWRUHSHQWDQFH¶44 The 
missionary attULEXWHGWKHIDPLQHGURXJKWDQGHSLGHPLFWR*RG¶VIXU\DWWKHµLGRODWURXVDQG
FUXHOSUDFWLFHVRIWKHSHRSOH¶45 7KLVZDVMXVWLFHLQWKHVHQVHRIµMXGJHPHQW¶SXQLVKPHQWDQG
retribution.46 
Discourses of Divine judgement were in no sense specific to India or the colonial 
sphere but drew on a discourse of Divine Retribution that was widespread in nineteenth-
century evangelical discourse (at least up until the 1850s). Cholera epidemics in Britain were 
likewise interpreted as evidence of collective sin. The apparent randomness of affliction, the 
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rapidity and scale of fatalities, and the national fast days introduced around cholera 
heightened the association between epidemiological catastrophe and Providential wrath. One 
preacher in Newcastle, claimed that the recenWORFDOµSHVWLOHQFH¶ZDVµD³VFRXUJHSDUWLFXODUO\
LQWKHKDQGVRIWKH$OPLJKW\WRSXQLVKXQJRGO\XQWKDQNIXODQGZLFNHGQDWLRQV´FLWLQJ
%LEOLFDOH[DPSOHVVXFKDVWKHODVWSODJXHRI(J\SW¶47    
As the  historian of religion, Peter Wolffe, KDVH[SORUHGµthe sense of collective 
UHVSRQVLELOLW\IRUWKHSHUFHLYHGVLQVRIWKHQDWLRQ¶HQJHQGHUHGE\VXFKGLVFRXUVHVFRXOGEHVR
strong as to infiltrate into national consciousness, forming part of the fabric that bound the 
QDWLRQWRJHWKHUVWLPXODWLQJDµVHQVHRISDUWLFLSDWLRQLQWKHQDWLRQDVµLPDJLQHGFRPPXQLW\¶48 
%XWLQWKHFRORQLDOVSKHUHµMXGJHPHQW¶FRXOGDOVRFRQVROLGDWHVHSDUDWHLGHQWLWLHVDQGRSHUDWH
as a discourse of othering. As David Arnold has explored in the case of the Bengal famine of 
IDPLQHµKHlped shape ideas of Bengalis as passive and weak, subject to nature in a way 
WKHLU(XURSHDQUXOHUVEHOLHYHGWKHPVHOYHVQRORQJHUWREH¶49 More generally, in India, Divine 
retribution tended to be linked not with gambling, ungodliness, and drinking, as it was in 
Britain, but with Hinduism. Missionaries, observing a connection between cholera outbreaks 
DQGDWWHQGDQFHDW+LQGXSLOJULPDJHVDQGIHVWLYDOVIHOWWKH\µVDZ¶ILUVWKDQGHYLGHQFHRID
chastising divine intent.50 But whilst associations between collective sin and epidemic were 
common between metropole and colony, in India there were added complications due to other 
WHQVLRQVEHWZHHQµKHDWKHQVXSHUVWLWLRQ¶DQGµZHVWHUQ¶µVFLHQFH¶DVH[SODQDWLRQVIRU
ecological-demographic disasters. Missionaries often struggled to reconcile their 
condemnations of indigenous explanations for disease and disaster, their own religious 
beliefs, and scientific discourses.51 8QGHUWKHWLWOHµ,QGLD± effect of Divine Judgements on the 
+HDWKHQ¶WKHMissionary Magazine and Chronicle UHSRUWHGLQWKDWµ6XUDWKDVEHHQ
DJDLQYLVLWHGE\YHU\VHYHUHILUHVZKLFKKDYHGHVWUR\HGDWOHDVWKRXVHV¶52  From the 
WLWOHLWZRXOGVHHPWKDWWKHLQKDELWDQWVZHUHEHLQJSXQLVKHGIRUWKHLUµKHDWKHQLVP¶%XW
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without any sense of contradiction the author of the piece condescendingly continues that µWKH
natives assign two probable causes of the fires:  one, that a particular feast was not kept at the 
proper season; and the other, that due obligations had not been lately offered to the goddess 
of ILUH¶LPSO\LQJERWKWKDWWKHVHH[SODQDWLRQVDUHVXSHUVWLWLRXVDQGWKDWWKHVHUHVSRQVHVKDYH
the paradoxical effect of making the Divine response yet more severe.   
But there was also the issue of British VLQVLQ,QGLD$V%ULWDLQ¶VSROLWLFDODQG
economic assets became increasingly bound up in Empire, so too could its actions overseas 
LQFXUSURYLGHQWLDOGLVIDYRXU:LOOLDP:LOEHUIRUFHIDPRXVO\VXJJHVWHGµLQWKDWOHQJWK\
war and the recent deaths of Pitt and Fox were a providential penalty for the continuance of 
WKHVODYHWUDGH¶¶.53 John East, preaching at Campden Parish Church in 1817, saw failure to 
evangelize the enslaved Africans or the commercially exploited Indians as a significant sin of 
RPLVVLRQ¶54 And the 1832 cholera epidemic was linked to Catholic Emancipation a few years 
before. British actions in India, particularly those that economically benefitted from Hindu 
practices, such as the collection of tax at Juggernaut, which led to a huge amount of protests 
in the late 1820s and 1830s, were feared to incur similar rage. 
Most famously, some missionaries interpreted the Indian Rebellion as divine 
retribution for the lack of progress the British had hitherto made towards the Christianisation 
of the population.55 The perceived unexpectedness and cataclysmic proportions of the 
Rebellion as well as the pre-H[LVWLQJFRQYLFWLRQWKDW%ULWDLQ¶VYHU\KROGRYHU,QGLDZDV
providentially bestowed, combined to convince many that the Rebellion could only be the 
result of divine judgement. As Brian Stanley has explored, on 7 October 1857 a national day 
of humiliation was held across Britain with hundreds of humiliation sermons preached which 
µDFFHSWHGZLWKRXWUHVHUYDWLRQWKHQRWLRQLPSOLFLWLQWKHUR\DOSURFODPDWLRQof the day of 
national humiliation that the mutiny was a divine judgement upon Britain for her sins as a 
QDWLRQ¶56Judgement for what, was less unanimous, with explanations in Britain including the 
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opium trade and sex work as well as British actions (or omitted actions) in India, including 
the failure to effect mass conversions.57 Whilst elsewhere, missionaries were themselves 
blamed for the discontent leading to the rebellion, ideas about judgement and justice could 
bind them to the nation as well as indicate their difference from the state.  
The Indian Rebellion also raised other questions about justice and in particular about 
appropriate levels of punishment with the LMS generally critical of the atrocities Britain 
FRPPLWWHGLQWKH5HEHOOLRQ¶VZDNH3XQLVKPent and discipline was one way in which the 
abstract discourse of justice and judgement could be made very real, and this occurred at the 
grand level of events such as the Indian Rebellion which were seen as all consuming, but also 
at a more mundane level of everyday arbitration and discipline. 
 
FROM THE DIVINE TO THE INTIMATE: INTRA-GROUP MISSIONARY 
JUSTICE 
So far this article has discussed missionaries as a coherent group united in opinion. This is 
how missionaries presented themselves in public as discord and disagreement were deftly 
repackaged as undisputable and undivided missionary values. Reality, however, was messier. 
In this final section, I look at processes of self-scrutiny within the LMS. Significantly for this 
special issue, the vast majority of committees the LMS convened to investigate the behaviour 
of its own members were formed in response to alleged sexual misdemeanours. In them the 
tensions between justice, gender and difference continued to be played out.  
Mr Nimmo was the subject of one such missionary tribunal, at least two Supreme 
&RXUWLQYHVWLJDWLRQVFRQFHUQLQJµOLEHO¶DQGPDQ\SDJHVRIPLVVLRQDU\FRUUHVSRQGHQFH,Q
DµQDWLYHZRPDQ¶KDGDUULYHGLQµTripassore¶7KLUXSDFKXU (where Nimmo was 
stationed) from a town of some distranceEULQJLQJZLWKKHUµKHUGDXJKWHURIZKRPVKHKDG
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RSHQO\DVVHUWHGWKDW0U1LPPRZDVWKHIDWKHU¶58 When Reverend George Hall, the secretary 
of the District Committee, and his colleagues went to µTripassore¶WRLQYHVWLJDWHWKH\µKHDUG
so much that makLQJHYHU\DOORZDQFHIRUWKHQDWLYHFKDUDFWHU¶UHOLDELOLW\ZDVRIFRXUVH
KHDYLO\UDFHGWKH\IHOWLWWKHLUµGXW\¶WRµOD\WKHPDWWHUEHIRUHRXU&RPPLWWHH¶59 The ensuing 
tribunals dragged up further tensions and allegations concerning the organisation of NiPPR¶V
mission, caste practices on his station, and a history of personal antagonism between Hall and 
Nimmo. 
The case was lengthy and complicated pulling in many missionaries and taking many 
lines of enquiry. But what ran through everything was that the investigation was an attempt to 
JHWWRWKHµWUXWK¶VRWKDWµMXVWLFH¶FRXOGEHHQDFWHG7KLVFRXUVHRIDFWLRQZDVLWVHOISHUFHLYHG
as unjust, not least by Nimmo himself, who wrote to the LMS directors with his side of the 
story. µ,DVVXPHWKDWWKH5HY*+DOO the Secretary of the [District Committee] has made you 
DFTXDLQWHGZLWKWKHFKDUJHVZKLFKP\HQHPLHVKDYHVHUYHGDJDLQVWPH¶KHZURWHµP\REMHFW
in writing to you now is simply to beg that you would kindly suspend your judgement until 
you are just in posVHVVLRQRIWKHZKROHFDVH¶7KHDOWHUQDWLYHYHUVLRQRIWKHVWRU\GLIIHUHG
FRQVLGHUDEO\IURP+DOO¶VDFFRXQWFODLPLQJWKHFKDUJHVWREHµILFWLWLRXV¶DQGIDEULFDWHGE\D
µKHDWKHQPDQ¶+HUHDJDLQZHJHWWKHHTXDWLRQEHWZHHQXQUHOLDELOLW\DQGLQMXVWLFHZLWKUacial 
RWKHUQHVV%XWLQDIXUWKHUGLPHQVLRQRIWKHFDVHUDFHDOVRDIIHFWHGZKDWµNLQG¶RIMXVWLFH
was considered appropriate for whom. The fact that Nimmo was a Calcutta-ERUQµ(DVW
,QGLDQ¶ZDVFHQWUDOWRKRZWKHFDVHXQIROGHG60 1LPPR¶VFDVHZDVFRPSOH[Gue to the 
LQWHUVHFWLRQEHWZHHQWZROD\HUVRIUDFLDOLVDWLRQWKHUHODWLRQVKLSEHWZHHQDQµ(DVW,QGLDQ¶DQG
DµQDWLYH¶DQGWKHUHODWLRQVKLSEHWZHHQWKHµ(DVW,QGLDQ¶DQGWKHµ%ULWLVK¶PLVVLRQDU\
communities. Prior to the case in question unravelling, Nimmo himself had written to the 
London-based directors asking for a pay-rise ± he was paid lowest but one of all missionaries 
RQWKHVWDWLRQDQGFOHDUO\FRQVLGHUHGWKLVWREHXQIDLUDQGDUHVXOWRQO\RIKLVµ(DVW,QGLDQ¶
 ?Z ?ůĞĂůů ? ‘&ƌŽŵĞǀŝŶĞ:ƵĚŐĞŵĞŶƚ ? ?Cultural and Social History, 2017. 
17 
 
status.61  In the course of the lengthy aOOHJDWLRQVIROORZLQJ+DOO¶VLQYHVWLJDWLRQLQWR1LPPR¶V
relationships, a personal battle developed between Reverend Hall and the East Indian 
FRPPXQLW\LQ0DGUDVZKR+DOOZRWHµORRNXSRQWKHZKROHFDVHDVRQHRISHUVHFXWLRQ
DJDLQVWWKHLUFODVV¶62 The sense of persecution, and sense that the missionaries were 
themselves unjust was deeply troubling both personally and to their collective identity.63 
$OPRVWFRQFXUUHQWO\ZLWK1LPPR¶VFDVHWKHVDPH0DGUDVVXEFRPPLWWHHZDV
LQYHVWLJDWLQJDQDOWHUQDWLYHFDVHRIµPLVGHPHDQRXUV¶WKRVHRI0U3DXO0U3DXOZDVDQ
µDVVLVWDQWPLVVLRQDU\¶DQGDµQDWLYH¶,QGLDQZKRLQKDGZRUNHGIRUWKH/06IRUQHDUO\
WKLUW\\HDUV7KUHHPRQWKVDIWHUKLVZLIHGLHGKHUHPDUULHGDµIDLU(DVW,QGLDQ¶ZRPDQ± 
Rachel ± who, although could not satisfy the LMS with the depth of her Christian conviction, 
had attended an LMS girls school run by Mrs Porter until her marriage.64 Only three months 
after their marriage, Rachel gave birth to a baby. Mr Paul, denying the child was his, asked 
for divoUFH$JDLQWKH0DGUDVPLVVLRQDULHVZHUHDQ[LRXVERWKWRHVWDEOLVKµMXVWLFH¶DQG
conceal the scandal.65  
7KHRQO\FKDUJHWKHVRFLHW\FRXOGLQVLVWXSRQZLWKDQ\FHUWDLQW\LQ0U3DXO¶VFDVH
was that, somewhere along the line, he had deliberately concealed RachHO¶VSUHJQDQF\,WZDV
DSSDUHQWO\GXHWRWKHVHµOLHV¶WKDWKHZDVGHPRWHGWRWKHLQIHULRUSRVLWLRQRIDµFDWHFKLVW¶ZLWK
a reduced salary, at the outstation of Palucut ± a change of scene where it was hoped, in time, 
KHZRXOGµUHGHHPKLVFKDUDFWHU¶66 Nimmo¶VFDVHGUDJJHGRQXQWLOKHZRQDOLEHOFKDUJH
DJDLQVW+DOOZKLFK+DOOIRXQGGHYDVWDWLQJ'HVSLWH1LPPR¶VHIIRUWVWRPDLQWDLQDSRVLWLRQLQ
the society, the LMS did its best to distance itself from him, and his connection with the 
society was eventually dissolved in 1857.  In both cases, institutional proceedings to 
investigate and ultimately punish alleged sexual misdemeanours were, in some respects, 
DERXWGHOLYHULQJMXVWLFHZLWKLQWKHPLVVLRQDU\FRPPXQLW\LWVHOI,QERWKFDVHVµMXVWLFH¶ZDV
inflected by concerns arising from the gender, sexual, and racial status of the participants. 
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And in both, there was no essential agreement about the nature of the offence and the 
preferable course of action. It is unsurprising that missionaries were anxious to hide such 
goings on from the missionary public who funded them. Wrangling over what was and was 
not fair, as much as the alleged misdemeanours themselves, threatened to destabilise the 
missionary movement and its relationship with justice itself.  
CONCLUSION  
The conclusion of this paper, that justice was a contested concept that was used as though 
immediately comprehensible but which broke down under theoretical examination and 
practical application, is hardly a surprising one. But what I have done  in this paper is to point 
to some of the splits and contradictions in the way in which the concept was used by one 
group of colonial actors and, in doing so, to defamiliarise a concept that we too sometimes 
IDOOLQWRDWUDSRIUHJDUGLQJDVµVHOI-H[SODQDWRU\¶,IWKH discursive power of justice comes 
from its dual positioning as a moral certainty and a flawed unknowable category, we may be 
able to think further about how the apparatus of British rule in India, social, religious, 
political and legal, could be shaped, enacted and, ultimately, challenged.  
In the article I have explored four different areas in which missionaries felt justice to 
be an important concept: as a marker of identity, as a position of critique of the wider colonial 
position of which they were part, as a theological explanation and as an institutional duty 
which may or may not be executed. Whilst almost always invested with values that are 
endorsed, justice can stand for many different things evoking ideas of retribution; equity; 
legality or jurisprudence or judgement. Concepts of justice were also embodied: raced and 
JHQGHUHGµ(YHU\DOORZDQFHIRUWKHQDWLYHFKDUDFWHU¶KDGWREHPDGHEHIRUHWKHZRUGVRIWKH
µQDWLYH¶LQIRUPHUDVWR1LPPR¶VLQGLVFUHWLRQVZHUHWREHEHOLHYHGUDFHVWRSSHGWKHPIRU
immediately being seen as reliable.67 The missionary differentiated its pay scales by gender 
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DQGUDFHDQGVRPHWLPHVDVLQ1LPPR¶VFDVHVXFKGLVFULPLQDWLRQZDVRSHQO\LGHQWLILHGDV
unfair. Although the historiography on colonial law rarely addresses issues of theology, the 
Divine remained a highly significant, if highly ambiguous, point of reference across 
missionary networks and religious responses to AIDS demonstrates that this line of reasoning 
can still emerge with strength.68 Given the extensive networks of supporters back in Britain, 
WKLVWKHRORJLFDOUHDGLQJRIµMXVWLFH¶RSHQVXSTXHVWLRQVRIWKHPHDQLQJVRIMXVWLFHLQWKH
colonial state well beyond the confines of missionary communities.  
Recent philosophical work has continued to examine what justice means today. One 
VWUDQGFRPLQJRXWRIWKLVWKRXJKWLVWKDWµMXVWLFH¶KDVIDUPRUHZLGH-reaching meanings than 
the post-(QOLJKWHQPHQWDVVRFLDWLRQEHWZHHQµMXVWLFH¶DQGµHTXLW\¶,WKDVEHHQDUJXHGIRU
H[DPSOHWKDWWRHQJDJHLQMXVWLFHWKHUHPXVWEHDµIXOO UHFRJQLWLRQRIDQRWKHU¶VKXPDQLW\¶DQG
DQDWWHPSWWRFUHDWHDQµHTXDOLW\RIUHVSHFW¶EHWZHHQLQGLYLGXDOVDQGJURXSVRISHRSOH69 This 
is of interest here as many of the lines of tension between different readings of justice that I 
have traced in this paper evolve around the issue as to what extent missionaries accepted 
Indian people as members of a common humanity. On the one hand, missionaries repeatedly 
emphasised that they did share a common humanity. This was what lay behind appeals to 
British women to sympathise with and possibly to intervene on behalf of their Indian 
µVLVWHUV¶IRUH[DPSOHRUEHKLQGPLVVLRQDU\DWWHPSWVWRGUDZDWWHQWLRQWRFRORQLDOLQMXVWLFH
Yet all this was also, ultimately othering. The idea that ,QGLDQZRPHQVXIIHUHGµLQMXVWLFHV¶
that British women did not was used as a sign that they did not fall within what was truly 
human.70 Discourses of the Divine justice could also be harsh, using religion as the absolute 
PDUNHUEH\RQGZKLFKDQRWKHU¶VKXPDQLW\PLJKWQRWEHUHFRJQLVHG 
If justice was used for othering Indians, gender was a crucial part of its power. As in 
RWKHUGLVFRXUVHVRIµMXVWLFH¶JHQGHUZDVFHQWUDOLQVKDSLQJPLVVLRQDU\FRQVWUXFWLRQVRIZKDW
was fair and what was not, with the plight of Indian women being used to demonstrate the 
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wrongs of legal frameworks both indigenous and colonial and to appeal to a higher sense of 
µMXVWLFH¶ZKLFKWKH\SUHVHQWHGDVVHOI-evident. The legal and the divine constructions of 
justice were gendered masculine. Femininity was linked with victimhood ± DVLQ6SLYDN¶V
famous statement, missionaries believed that white men (or sometimes women) should save 
brown woman from brown man.71 But, as in the case of the women attacked by British 
VROGLHUVZRPHQ¶VIDWHFRXOGDOVREHXVHGWRIODJWKHLQMXVWLFHVRI%ULWLVKPHQ$WWKHVDPH
time, in the cases of sexual misdemeanours, gender could also mark the places of 
WUDQVJUHVVLRQVDQGLQWKHZULWLQJVDERXWERWKWKHµQDWLYHZRPDQ¶DQGµ5DFKHO¶WKHZRPDQLQ
question was not seen as a victim but as a perpetrator of gendered mis-doings. Gender was 
used to enable to polyvalent movement of WKHFRQFHSWRIMXVWLFHWRDSSHDUDVµFRPPRQ
VHQVH¶ZKLOVWLQIDFWEHLQJKLJKO\VSHFLILFDQGLWVPHDQLQJVDOZD\VFRQWLQJHQW 
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